ased on two months of research in a small monastery in Northern Greece, this paper explores the conceptions, definitions and practices of Orthodox Christianity as understood by Father Makarios, the monastery's abbot. I describe his emphasis on the sensuality of Christian practice, first examining how his definition of Christianity revolves around an individual's pursuit of Christ, a pursuit which rests upon both Christ's love for humanity (demonstrated in the Crucifixion) and humanity's seeking love for Christ. I go on to analyze this sensuality of monastic daily life, arguing that Makarios' definition of Christianity informs the ideal of his own pursuit of God (in which he seeks union with Christ). This definition and pursuit are mirrored in two daily examples: the consumption of the Eucharist, and Makarios' relationship with his disciple. I contend that in this monastery, sensuality is the medium and technique through which Christ is sought and the ineffable is made tangible in the everyday practices of the monks. Sensuality becomes a lived hierophany -a manifestation of the sacred.
amining how religion as a term, as well as the methods used to study the term's contents, have prioritized both written forms and formalized liturgical rituals (""Bowman et al. 2012, 5) . Their project, however, is to emphasize the various individual and specific expressions of belief -'articulated belief ' as opposed to 'belief system'-thus working against the prioritized view of unified religion and the historical (and Christian) roots of this notion (Talal 1993; Bowman et al. 2012, 6) . In large part, I try to do the same thing, focusing on how these articulations manifest in the daily life of Marouda and its inhabitants.
Yet belief is a difficult thing to define and a difficult thing to study.
Bowman and colleagues argue that "although expressions of belief can be observed and studied, there is still something mysterious and elusive about them, as they tend to conceal more than they reveal. Beliefs have a great potential to be transformed into long narratives or elaborate rituals, although in daily life they seldom become anything bigger than short statements, expressions of modality or religious acts" (Bowman et al. 2012, 10) . We might return, as we will continue to do, to Gerunda (elder) Makarios' simple comment to me. Try to grow a wish to eat your God. Such statements of advice and expressions of belief were mirrored again and again as people-monks and visitorsspoke about the Eucharist as literally God, the many miracles of Mount Athos, and the descriptions of the infinite life soon to come.
As with the above statements, and as with my entire research project, it often seemed that these articulations were simple, short, literal, and even habitual in a way that led less to my own clarified understanding and more to obfuscation. As in Makarios' advice that began this paper, our conversations usually consisted in simple declarations of truth, advice, wishes, and emotions in which follow-up questions were not always possible, and if so, were rarely fruitful. I often felt that such statements and practices left no room for my field notes and me. It seemed I was unable to move past what these expressions were in their external form in order to make analytical sense of what was being said or done. In fact, the initial articulation of my research question was a result of this naive frustration: where is this religion taking place? Even though it seemed all around me, it felt like I was searching among these moments of literal and commonplace articulations for something that was impossibly abstract. I shifted questions: how, in this particular killey, does belief manifest itself? But this led to a potential problem with the assumptions underlying a study of belief.
Anthropologist Webb Keane (2008) , in addition to many others, has focused on an overarching conflation of religion with belief, suggesting that this focus on belief itself has been limiting to an anthropology of religion. Keane is mainly concerned with the assumption that a search for belief posits that practices, prayers, and the materials of religion are evidence for something else-namely an underlying belief. This is exactly what my own initial difficulties mirrored: the deceptively simple articulation of belief is only deceptively simple when I am searching for a presumed presence of something that exists behind these articulations.
Keane asks us whether, rather than relying on an assumption of representation, we might "benefit from an approach to materiality that does not always expect it to provide evidence of something hidden, such as belief " (2008, S110) . In other words, it might be productive to view these moments-be they Makarios' wish or the quick gesture of a cross over a yawn-as whole unto themselves, not doorways to something internal that the anthropologist may or may not enter. And in this way we reach again to Makarios' own wish for me: try to grow a wish to eat your God and do not get caught up in making analytical, academic sense of what this means.
But, taking a closer at the epigraph that began this paper, Makarios did not refer to himself as religious. For him religion signified 'ideology' and 'morality' in a depersonalized sense that revolved more around subservience to rules than devotion to God. "Never be religious, " he told me during my first week there. "Don't get stuck in ideology. Just try, if you have the wish, to give your life up to God. " Religion seemed to be a superficial outerform that coated the real purpose of his monastic life which is not, as he says, legalism. Christianity, by his terms, is a revolution of erotic sacrifice, of manic love, of continual movement. As defined by Makarios, it is the process by which the individual seeks through humble and devoted love to unify themselves with the lover they seek, as God Himself sought to do so through His erotic sacrifice aimed at the unification of humanity with Him.
Both religion and belief seem like incorrect formulations, based upon the above reasons. But understanding the lifeworld of Marouda requires both an attention to the external materialization of liturgy and daily practice, and an acknowledgement of a potential internal component to these things, which seem to, by Makarios terms, defy intellectual analysis . So, in the lifeworld of Marouda, intentions revolve around the project of giving one's heart up to God. Material forms and physical or verbal expressions have the potential to correspond to this project and to be understood within its context. In other words, by focusing on the relationship with the divine. Keane undertakes a similar project through his concept of ethical saturation, which also offers up a potential solution to the conflation of the terms 'religion' and 'belief ' (Keane 2014) .
In looking at the dynamics of icon veneration, Keane posits that a view of icons as miraculous and affecting materials creates a world that is ethically saturated. Ethics in this case refers to an individual's ability "to evaluate acts as good or evil, people as virtuous or vicious, lives as worthy or worthless, and to their awareness of being themselves evaluated in turn. Typically these evaluations arise in interactions with other people, but they may involve any entity at all (such as divine beings) whose actions can be judged in these terms and so can be held responsible for purposeful harm or benefit" (2014, S316). As agentive materials and unions of the Although by his own admission I became close to Makarios, our relationship never involved detailed verbal communication and conversation. While Makarios would often spend hours speaking with other visitors, in regards to our relationship, Makarios felt that words were not necessary for our communication. He would often say that he felt like we understood one another perfectly without words. In fact, I often thought it was because he was constantly asked questions by other visitors that he took some solace in our relationship in which words and conversation were of little importance, to Makarios at least. While I tried to appreciate the sentiment, it made fieldwork and interviews quite difficult. For instance, I once asked him why he decided to become a monk. He took a while to respond and then began to chuckle: "so I wouldn't have children like you asking me questions like that!" Makarios never spoke to me in the manner in which I have quoted him in the epigraph that begins this paper, an excerpt taken from a lecture at which I was not present. This is important to note, because when he did speak to me, it was in simple expression and the brief moments of advice that I have quoted above. To me, Makarios continually emphasized the physicality, simplicity, emotionality of both our relationship and the larger practice of seeking God. Again, it is for these reasons that I prioritize such themes.
In other words, such qualities of participation, acceptance, and The membrane between disbelief and belief is much thinner than we think. All I had to do was to listen to my witness and to struggle to understand him. Just doing so did not make me a fundamental Baptist bornagain believer, but it drew me across that membrane in tiny ways so that I began to acquire the knowledge and vision and sensibilities, to share the experience, of a believer... this space between belief and disbelief, or rather the paradoxical space of overlap, is also the space of ethnography. We must enter it to do our work (Harding 1987, 178) .
Following Harding, I contend that the space between belief and disbelief is thinner than we think. While the process of giving one's heart up to God is, as Makarios suggests, a complex and laborious process, it is also unclear and indistinct, bleeding into the (Eliade 1952, 72) . But in the case of Christianity, specifically with the material incarnation of its God, its sanctity is historical, concrete, and material (1952:111.
As a recollection of the historical event of the crucifixion and resurrection, the Divine Liturgy reenacts "the bloodless sacrifice wherein the sacrifice of Christ on the cross is repeated in mystical fashion" (Benz 1963, 34) Athos: "You have to understand, the words that we're saying in today's liturgy are the same words that Christ was saying, are the same words that saints from the first century, the second century, the third century, the fourth century [were saying]" (60 Minutes).
Paul Connerton (1989, 5) 
makes a useful distinction between
what he calls inscribing practices (long-term storage, written text) and incorporating practice (embodiment, physical habit).
As Mitchell, who uses Connerton's concept in relation to Catholic
Liturgy, puts it, incorporation "involves the human body internalizing knowledge so that social memory is 'sedimented in the body'" (Mitchell 1997, 89) . In Connerton's understanding, commemorative ceremonies are rituals of re-presentations and re-enactments of the past: "our bodies, which in commemorations stylistically re-enact an image of the past, keep the past also in an entirely effective form in their continuing ability to perform certain skilled actions" (1989, 72) . In applying this to the social etiquette of 19th century European aristocrats, Connerton says that social memory requires a "presence of living models, the presence, that is, of men and women actually sitting 'correctly' , [which] is essential to the communication in question" (1989, 73) . The moral order the proper behavior of the elite, and the distinction of such behavior from lower classes, are all contained and maintained in the body, its postures and habits. In our case, the small church in Marouda exceeds its 30-foot by 20-foot dimensions because it is enmeshed in extended historical and social networks of Christian lineage which are inhabited and re-inhabited by the physical gestures of the rituals' inhabitants. The body becomes a site of interplay between historical lineage and social memory that is at once personal, impersonal, collective and individual. This interplay of collective and personal memory is similar to Rappaport's idea that in practicing the liturgy, a person is not simply transmitting the message of the liturgy but rather "is participating in-that is, becoming part of-the order to which his own body and breath give life" (Rappaport 1999, 118) . Looking at this becoming part of more deeply:
To say that performers participate in or become parts of the orders they are realizing is to say that transmitter-receivers become fused with the messages they are transmitting and receiving. In conforming to the orders that their performances bring into being, and that come alive in their performance, performers become indistinguishable from those orders, parts of them, for the time being. (Rappaport 1999, 119 , emphasis removed).
The conjunction of collective and personal, the temporal and out- resurrected Lord" (Benz 1963, 38) .
One morning while working in the garden after liturgy, Makarios cut a piece of cucumber with his knife. Beckoning me to him, he fed it to me, informally mimicking the act of communion. As I came forward to receive his gift, he said that "eating, consuming, is the most loving and erotic act man can do. " Returning to Makarios' understanding of Christianity, 'true Christianity' is manic love, and the erotic sacrifice of God to an estranged humanity. As the most erotic act, eating the Eucharist is the moment when the individual is physically united with the living God. Through the Eucharist, then, the sacrifice is repeated, and the individual consumes the erotic offering, physically ingesting it in an undoing of divine estrangement.
But it is subtle, said many monks and visitors I spoke to. One visitor said, it is like spiritual food, and its divinatory strength builds over time in a quiet growth of connection. "We feel" said Dimitrius, a long-term visitor, "God himself gave us the best way to connect with him. It is like a mother's milk. " "For me it is a moment of love. I just feel joy, " said Seraphim. "It is my whole purpose when I stay in Marouda, " said Father Rafael, a visiting monk. Continuing, he clarified that "we believe it is the literal consumption of God. " "It is not a metaphor, " said another visitor.
As the center of liturgy, all instances of embodied symbol, of embodied tradition, lead to the moment of consuming the Eucharist.
Such consumption is the also the central erotic act in Marouda, again life here revolves around divine liturgy. And, again, the purpose of liturgy is the consumption of the Eucharist; it is the physical union of congregant to God. In the eucharistic case then, we again have a window into this relationship of how the erotic pursuit of God, as well as God's erotic love for humanity, are grounded within the material day to day life, and how the erotic is the process and the tool through which this union in navigated.
Further, as the voices above suggest, the Eucharist, at the point of consumption, is God's Blood and Body. It is not symbolic of anything. It is not a metaphor for God. While many anthropologists contend that everything is symbolic, in the case of the eucharist, understanding its sanctity, its efficacy, and its importance in the lives of my informants, requires recognizing its a-symbolic quality. The eucharist, perhaps the most emphasized example of hierophany, is not only an example of how God is given form, but also how such form is ingested in an erotic and intimate act.
Further, the ethics that guide the behavior of the participants in the ritual lead to this moment of interaction. Makarios' ethics of presence of prayer lead to his preparation for receiving the Eucharist. The sensual practice of his eroticism is the medium through which he seeks to 'give his heart to God' . I will explore the role of eros in greater depth in the following section on Makarios' understanding of social interactions, and specifically his relationship to his disciple Pavlos.
II. Elder and Disciple
Makarios and Pavlos share a separate house in the killey. While they once lived in the main house with all their guests, six years ago they were getting too many visitors to comfortably house them and felt that they needed a separate place for rest and prayer. In their house, they share all the rooms. They sleep in adjoining beds which meet at the head, so the tops of their heads meet when they rest. As Makarios says, they share all they have, money, robes, everything (except their hats, because, Makarios laughs, Pavlos' head is too small). In the mornings before liturgy, they rise together, and sitting opposite one another, recite the (Gieser 2008, 308) .
In this ideal state "both teacher and learner try to synchronize their actions through an increase in intersubjective communication, continually fine-tuning their movements and checking their intentions. When we are usually with our body here we are with both our own and the other's body simultaneously. Two individual I's become one Us that is experienced as the center of subjective life" (Gieser 2008, 313) .
Treating Makarios and Pavlos's relationship in this light, we see again a blending of individual identity, perceptions, bodies, sensitivities. Two individual I's become one Us. As a disciple, Pavlos seek to enter the world of Makarios. For this reason, we can also better understand why lineage is so important to the Athonite elder-disciple relations. Makarios sought to shed his individuality and inhabit the world of his elder, as his elder did before him, with the ultimate goal being that the individual personality and will is blended with that of God's own. With the divine as our organizing principle in this monastic community, human relationships are not viewed as distinct from divine relations, understanding, embodied slowly through master-disciple empathetic learning, these relationships are saturated with a divine ethics they lead us to the state of freedom which Makarios valued, and used to describe the feeling of interconnection with God. "He refused to let himself be dominated in youth, but now he wants to dominate others. This is the moment Socrates appears, and he succeeds where the others have failed: he will make Alcibiades submit, but in a different sense. They make a pact-Alcibiades will submit to his lover, Socrates, not in a physical but in a spiritual sense. The intersection of political ambition and philosophical love is the 'care of the self '" (Foucault 1994, 229 ).
Foucault writes again, "You have to worry about your soul-that is the principle of caring of yourself. The care of the self is the care of the activity and not the care of the soul-assubstance" (Foucault 1994: 230-231) . Leo Bersani's essay (2008) on the power of love and evil examines this dialogue, via Foucault, looking at how this erotic form of the care of the self relies on a notion similar to our discussion of the empathetical apprenticeship (Bersani 2008; Foucault 1994, 229) .
Bersani writes: "in the generous narcissism of the exchange between Socratic lovers, each partner demands of the other (as we see Socrates demanding of Alcibiades in the dialogue Alcibiades) that he reflect the lover's type of being, his universal singularity (and not his psychological particularities, his personal difference), by recognizing and cultivating that singularity as his own most pervasive, most pressing potentiality" (Bersani 2008, 84) . The lover seeks to shape his lover into himself. This is not based in the individual narcissism of personality; instead, it is making "every possible effort to draw [the beloved boy] into being totally like themselves and the god to whom they are devoted. " Thus, a lover is at the same time attempting to make the boy more like himself.
The lover narcissistically loves the image of his own universal individuation that he implants in the boy he loves, but he is implanting more of what his beloved is, more of the type of being they already share. Far from suppressing the other, the Socratic lover's narcissism suppresses accidents of personality so that the loved may more adequately mirror the universal singularity mythified in the figure of the god they both served" (Bersani, 82).
The shared telos of God, this universal singularity, allows for this type of shaping eroticism to skillfully take place in the monastic relationship of elder-disciple. Makarios and Pavlos are involved in an erotic relationship-as Makarios was with his elder Ephraim, and as Ephraim was with his elder Saint Joseph the Hesychast-in which elder and disciple work in order to shape Pavlos into the ideal they both seek. This is not simply based upon personality or the likes and dislikes of Makarios; it is based upon the seeking of God and his perfection. Thus, the monk, as a lover of God, seeks to submit his will to that of God's own: "to live his life on earth in the spirit enjoined by Christ" (Sophrony 1977, 69) . As Pavlos articulated nicely, "The point is to be with God. So for me, the way is living with Gerunda now, and to go [to heaven] together. This is [it] for me. This is my life. The purpose...That's why we pray to God to take us together when our time comes. " *** Looking back again to Makarios' definition of religion, it is erotic love that guides God's relationship to human, and in turn informs how humanity might love God; the "beloved becomes the lover as a result of being loved" (Das 2010, 397) . The beloved conjoins with Christ through erotic love to Him. In the elder-disciple case, eroticism is an attempt for the lover to shape the beloved into himself, into the ideal, the God they both serve and seek. It is not based in personality, or narcissism, of the lover, but rather is based upon their shared telos, the achievement of paradise, the union with God. The eroticism of the elder-disciple relationship is paralleled in God's love of humanity. And like the ethics that guide the consumption of the Eucharist, here, eroticism is the medium through which the physical is connected to the immaterial; through eroticism and the ethical, the immaterial is brought into the physical materials of everyday life-be it the kiss of an icon, or the feeding of an anthropologist in the garden. 
